
4. Genji and the Luck of the Sea
Genji scholars agree that the pattern of Genji’s retreat to Suma,
marriage at Akashi, fathering of a daughter there, and triumphant
return to the capital draws on a Nihon shoki (also Kojiki) myth best
known in English as “The Luck of the Sea and the Luck of the
Mountains.”1 Haruo Shirane spelled out the parallel at length.2 The
myth centers on two brothers (Yamasachi-hiko, “Luck of the
Mountains,” and Umisachi-hiko, “Luck of the Sea”), whom Shirane
identified with Genji and Suzaku. He associated the myth’s other
figures (indicated below) with the Akashi Novice, the lady from Akashi,
and Murasaki. “Genji and the Luck of the Sea” will develop the
relationship between the myth and the tale by linking the former to
the cult of the Sumiyoshi deity, who plays so essential a role in
restoring Genji’s fortunes. By integrating the myth further into the
background of the Genji narrative, the essay will recognize more fully
its contribution to the story of Genji and Suzaku.

The following summary includes the correspondences that Shirane
noted between the characters. Yamasachi-hiko appears in it as
Hikohohodemi, the name more consistently used in Nihon shoki, and
Umisachi-hiko as Honosusori. The rest of the essay will consistently
refer to the story as the myth of Hikohohodemi.

Hikohohodemi (Genji) hunts with success in the mountains, while his
older brother, Honosusori (Suzaku), fishes with equal success in the
sea. The two then trade places, and Hikohohodemi borrows his
brother’s fishhook. A fish takes the hook. Hikohohodemi offers his
brother others, but Honosusori insists on the original. Feeling ill used,
Hikohohodemi returns to the shore to look for it. Shiotsuchi no Oji
(“Old Man Spirit of the Tides”) then arranges passage for him to the
palace of the sea god (the Akashi Novice), who welcomes him. He
marries the sea god’s elder daughter, Toyotama-hime (the Akashi lady),
who is pregnant when he returns to the land. As a parting gift, the

1 Takada, Genji monogatari no bungakushi, 228. Takada identified the basic study of the
subject as an article by Ishikawa Tōru, “Hikaru Genji ryūtaku no kōsō no gensen,” first
published in 1960 and included in his Heian jidai monogatari bungaku ron, Kasama Shoin,
1979.
2 Shirane, The Bridge of Dreams, 77–9; Aston, Nihongi, 92–95; Sakamoto Tarō et al.,
Nihon shoki 1:163–88; Philippi, Kojiki, 148–58; Kurano and Takeda, Kojiki, 135–47. For
“The Luck of the Sea and the Luck of the Mountains,” see Keene, Anthology of Japanese
Literature from the Earliest Era to the Mid-Nineteenth Century, 54–8.
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sea god gives him a pair of magic jewels with which, in the upper
realm, Hikohohodemi subdues his elder brother. Toyotama-hime then
comes up on the shore to give birth. She forbids Hikohohodemi to look
at her, but he disobeys and sees her true form: that of a creature of
the deep. After bearing a son (Genji’s daughter), she therefore returns
forever, shamed and angry, to the sea. However, she sends her
younger sister, Tamayori-hime (Murasaki), to look after the boy, who
eventually marries Tamayori-hime and fathers the future Emperor
Jinmu.3 The discussion below will explain why Genji’s daughter is
rightly accepted as corresponding to Hikohohodemi’s son.

Murasaki Shikibu must have known this myth. The evidence is almost
too famous to need citing. Not only was she linguistically competent
to read Nihon shoki, which is in Chinese, but she also wrote in her
diary that the emperor had remarked, while listening to someone read
him the tale, “She must have read the Chronicles of Japan [Nihon
shoki]…She seems very learned.”4 What the emperor had in mind
remains uncertain, but Takada Hirohiko confidently connected his
remark to the myth of Hikohohodemi.5

The point of contact between the myth and Genji scholarship is a gloss
in the fourteenth-century commentary Kakaishō. The gloss comments
on a sentence at the very end of “Suma”: “He [Genji] woke up and
understood that the Dragon King of the Sea, a great lover of beauty,
must have his eye on him.”

When Hikohohodemi-no-Mikoto went to the sea’s edge in search of
the fishhook that he had lost, the Dragon King, impressed by his
beauty, married him to his daughter Toyotama-hime and detained him
for three years in his sea palace. This appears in Nihongi [Nihon
shoki].6

This comment mentions neither the brother (Honosusori, Suzaku) nor
the other figures in the story. However, such glosses are limited by

3 In later versions Tamayori-hime’s role was often elided, and Toyotama-hime’s son,
Ugaya-fuki-awasezu-no-mikoto, was understood to be Emperor Jinmu himself. An example
is the medieval Sumiyoshi engi (in Yokoyama and Matsumoto, Muromachi jidai monogatari
taisei, 59), which on p. 43 identifies Ugaya-fuki-awasezu as the suijaku (“manifest trace”)
of the Sumiyoshi deity.
4 Bowring, The Diary of Lady Murasaki, 57.
5 Takada, “Suma, à la croisée du lyrisme et du destin,” 67.
6 Tamagami, Shimeishō, Kakaishō, 320. Kachō yosei develops this comment by explicitly
likening Genji to Hikohohodemi, the Akashi Lady to Toyotama–hime, and her father to the
dragon king (Ii, Kachō yosei, 99).
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nature to the content of the particular expression or line to which they
are attached, and it is fair to gather from this one that the Kakaishō
compiler had the whole myth in mind.

Takada described the account of the storm in “Suma” and “Akashi”
as uniquely dynamic and marked by particularly intense supernatural
interventions. He continued, “Only the [Hikohohodemi] myth was
charged with sufficient energy to break through all references to
historical figures comparable in their experience to Genji…and to create
the vital conditions for the hero’s rise to unequaled glory.” He thus
gave the myth a role not merely plausible but necessary in the
background of the tale. Affirming the author’s grasp of the precision
and economy with which myth conveys the essential patterns of
human behavior, Takada acknowledged at the same time that her
elaboration on this fundamental pattern contrasts with the strikingly
subtle psychological analysis otherwise characteristic of the tale.
“Nonetheless,” he wrote, “these two apparently opposed modes of
expression come together remarkably well in the ‘Suma’ chapter.”
One broad thesis of these essays is that they do so equally well
throughout most of the tale.

This essay will briefly introduce the Sumiyoshi Shrine and then turn
to the role of Akashi (the place and the characters associated with it)
in the tale. After linking Akashi to Sumiyoshi, it will develop the
connection between Sumiyoshi and Jingū Kōgō, her son Ōjin, and
Genji’s rise. It will next discuss Genji’s rise from the perspective of
“kingship” (ōken), a major theme in Japanese Genji scholarship in
recent decades. Finally, it will link Sumiyoshi to the Hikohohodemi
myth itself.

The Sumiyoshi Shrine
The modern Sumiyoshi Shrine is well inland, separated from the sea
by reclaimed land and surrounded by the urban sprawl of Osaka. Long
ago, however, it was on the shore of what is now Osaka Bay, not far
south of the ancient port of Naniwa. Sumiyoshi dates back to the time
of Jingū Kōgō, who (at least in legend) conquered Korea and gave
birth to the roughly fifth-century emperor Ōjin. Its enduring association
is with the sea. Heian poetry, including several examples in The Tale
of Genji, praises the pines along the beach there and the white breakers
glimpsed through their branches. Five reigning emperors, from Tenmu
(r. 673–686) to Daigo (r. 897–930), went on pilgrimage to Sumiyoshi,
as did such other notable figures as Fujiwara no Senshi (962–1002),
the mother of Emperor Ichijō (r. 986–1011), in 1000; Fujiwara no
Michinaga (966–1027) and his wife in 1003; and Fujiwara no Shōshi
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(988–1074), Ichijō’s empress and Murasaki Shikibu’s patron, in 1031.7

Analysis of surviving evidence suggests that Murasaki Shikibu’s family
may have had a particular connection with Sumiyoshi,8 but there is
no need to emphasize this possibility. More important is the ancient
link between Sumiyoshi and the Akashi so prominent in the tale.

A first glimpse of Akashi
Akashi first appears in “Wakamurasaki.” At the risk of covering ground
already familiar to many, it will be worth discussing consecutively,
from the present perspective, this passage and the later ones on Genji’s
experience there and at Suma.

In “Wakamurasaki” Genji visits a healer at a temple in the mountains
north of the capital. Never having left the city before, he marvels at
everything he sees along the way. Soon he and his companions are
gazing out over vistas more picturesque than he has ever seen. His
companions, who rank below him and so travel more, tell him about
still greater wonders in distant regions, and one chimes in to praise
the more accessible coast at Akashi in the province of Harima. “Not
that any single feature of it is so extraordinary,” he says, “but the
view over the sea there is somehow more peaceful than elsewhere.”9

The young men have just mentioned Mt. Fuji and “another peak,”
perhaps Mt. Asama: two great volcanoes that Genji will never see.
With Akashi, the conversation returns to a spot less remote, but still
just barely within the same class of beautiful, far-off places that Genji
is unlikely ever to visit in person. Akashi (now a city in Hyōgo
Prefecture) is situated on the coast of the Inland Sea, seven or eight
kilometers west of Suma (now a seaside park within the city of Kobe),
which Genji chose in time as his place of exile. His choice rests on
literary precedent (that of the historical Ariwara no Yukihira), but it
probably has to do also with Suma’s location. Suma and Akashi were
then in different provinces, despite the short distance between them.
Suma was near the western edge of Settsu, while Akashi was just
across the border in Harima. Settsu was one of the Kinai (“Inner”)
provinces immediately surrounding the capital and therefore nominally
under direct imperial rule, while Harima was one of the Kigai (“Outer”)

7 For Senshi and Shōshi: Tanaka Suguru, Sumiyoshi Taisha shi 3:38, citing Midō Kanpaku
ki, Shōyūki, and other sources. For Michinaga: Koyama, Genji monogatari: kyūtei gyōji no
tenkai, 195, citing Kachō yosei.
8 Sakamoto Kazuko, “‘Urazutai’ kō.”
9 TTG, 84; GM 1:202.
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provinces, beyond the emperor’s direct domain.10 For this reason,
Akashi was not properly accessible to Genji, an emperor’s son. A
regulation issued in 853 prohibited even an imperial grandson from
leaving the Kinai.11 Genji may have found Suma painfully unfamiliar,
but Akashi was legally alien to him.

If the view from Akashi “is somehow more peaceful than elsewhere,”
that may be because it includes the mountainous northern tip of Awaji,
a large island only three or four kilometers away across the Inland Sea.
A passage in “Akashi” describes “the island of Awaji looming in the
distance” under a bright moon while, for Genji, “an ineffable yearning
seem[s] to fill all the world.”12 Set as it was on the mainland side of
the strait, Akashi also marked the point at which the homeward-bound
traveler, sailing in from the west, first glimpsed far ahead the hills of
Yamato, and the traveler outward bound from the port of Naniwa (now
Osaka) finally lost sight of those same hills.13 Like Suma, it was a
post station on the coast road toward the west, but the number of
post horses cited for each in Engi shiki (927) suggests that Akashi
was by far the larger of the two.14 Sure enough, in “Suma” Genji
imagines Suma as isolated and only barely inhabited (just the kind of
place he has in mind), while on arriving at Akashi he finds “the coast
there…indeed exceptional, its only flaw being the presence of so many
people.”15 Fortunately, the magnificence of his reception makes up
for the lack of melancholy solitude.

After praising Akashi, Genji’s retainer Yoshikiyo (the speaker in
“Wakamurasaki”) describes the unusual gentleman who has established
himself there. He is not only a minister’s son, but (as the reader
discovers later) a cousin of Genji’s mother.16 Eccentric and unsociable,
he resigned a high post in the palace guards and personally requested
appointment as governor of Harima. This extraordinary step meant a
steep drop in rank. “He became a bit of a laughingstock in his province
even so,” Yoshikiyo says, “and being too embarrassed to return to

10 Fujii Sadakazu first pointed out the significance of this Kinai/Kigai distinction in “Uta
no zasetsu,” 71.
11 Kawazoe, Genji monogatari hyōgen shi: yu to ōken no isō, 358, quoting material cited
by Takahashi Kazuo in “Genji monogatari: Suma no maki ni tsuite.”
12 TTG, 262–3; GM 2:239.
13 Man’yōshū 255, 256; cited by Matsuda, Genji monogatari no chimei eizō, 84.
14 Matsuda, Genji monogatari no chimei eizō, 82.
15 TTG, 261; GM 2:233.
16 Genji’s maternal grandfather is his uncle.
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the City, he shaved his head instead.”17 Thus the gentleman became
a nyūdō (“novice”), a monk who has taken simple religious vows and
continues to live at home.

So far the Akashi Novice sounds like something of a crank, but there
is more to him than that. First, he is fabulously rich. As Yoshikiyo tells
it, “He may never have made a name for himself in the City, but the
sheer scale of the tract he has claimed for himself makes it obvious
that he has arranged things…so as to spend the rest of his life in
luxury.”18 In “Akashi,” Genji is amazed to find that the opulence of
this eccentric’s establishment rivals anything in the capital. The
narrative makes no serious attempt to explain how an incompetent
laughing-stock managed to come by all this. The Akashi Novice’s
mysterious wealth is simply an attribute of his.

The second striking thing about him is his affinity with the sea.
Yoshikiyo reports with perplexity that, instead of retiring to a sheltered
spot in the hills, the Akashi Novice “put himself right on the sea.”19

Yoshikiyo goes on to rationalize this choice, but the impression of
strangeness remains, especially when he describes the old man’s
habitual injunction to his daughter:

It is all very well for me to have sunk this low, but she is all I have,
and I have [no ordinary marriage] in mind for her. If you outlive me,
if my hopes for you fail and the future I want for you is not to be,
then you are to drown yourself in the sea.20

One of Genji’s companions remarks with a laugh, “She must be a rare
treasure then, if her father means the Dragon King of the Sea to have
her as his queen!” Intrigued, Genji reflects, “I wonder what it means
that his ambitions for her reach all the way to the bottom of the sea.”

Just as the Akashi Novice’s wealth defies comprehension, his
daughter’s personal quality defies again and again, when at last Genji
comes to know her, every conception of what is proper for the
daughter of a provincial governor. Her music, near the end of “Akashi,”
moves Genji to compare her with Fujitsubo, his late father’s empress,
and with age he seems to find her vast dignity, boundless forbearance,

17 TTG, 85; GM 1:203.
18 TTG, 85; GM 1:203. According to a regulation dated 895, former provincial governors
of the fifth rank and above were forbidden to remain in their former province or to leave
the Kinai (Kawazoe, Genji monogatari hyōgen shi, 358). This further confirms the Novice’s
anomalous character.
19 TTG, 85; GM 1:203.
20 TTG, 85; GM 1:204.
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and perfect judgment increasingly baffling. In “Wakana Two,”
twenty-eight years after first hearing about her, he says of her while
reflecting on the women he has known, “I looked down at first on
[her] as being unworthy of me, and I assumed that she was a passing
amusement, but her heart is an abyss beyond sounding [nao kokoro
no soko miezu]. She has immeasurable depth [kiwa naku fukaki tokoro
aru hito ni nan].”21 His words echo the deep-sea imagery of
“Wakamurasaki” to describe a low-ranking woman whose qualities,
taken together, all but transcend the human.

The storm at Suma
About six years after the scene in “Wakamurasaki,” political and
personal difficulties force Genji into self-imposed exile at Suma. There,
a companion reminds him one day, “My lord, this is the day for
someone with troubles like yours to seek purification.”22 He refers to
a purification performed by a yin-yang master (onmyōji) beside the
sea. It is unclear which of Genji’s troubles the companion has in mind,
but at any rate, Genji agrees to go. There on the shore he is engulfed
by the great storm that eventually brings about his move to Akashi.

The plot importance of Genji’s move is obvious. He would not
otherwise meet the Novice’s daughter, whose daughter by him is to
become empress. However, the significance of the storm is less clear.
It strikes suddenly, after Genji protests in a poem (quoted in “The
Disaster of the Third Princess”) his innocence before all the gods. The
narrative never explains what he means, how the gods might take his
words, or why they provoke the storm. For that reason the storm’s
significance has long been debated. The earlier essay acknowledges
various views but argues among other things that Genji really is
innocent in the gods’ eyes. The different material presented below
suggests the same conclusion.

Dawn is near, after the first night of the storm.
When Genji, too, briefly dropped off to sleep, a being he did not
recognize came to him, saying, “You have been summoned to the
palace. Why do you not come?” He woke up and understood that the
Dragon King of the sea, a great lover of beauty, must have his eye
on him.23

21 TTG, 646; GM 4:210.
22 TTG, 252; GM 2:217.
23 TTG, 253; GM 2:219. The mysterious being can be likened to Shiotsuchi no Oji, who
facilitated Hikohohodemi’s journey to the sea god’s palace.
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Genji’s understanding matches widely known legend and folklore. The
dragon king, continuous in a Buddhist world with the sea god
(watatsumi, “ocean,” written with the characters “sea” and “god”)
mentioned in Kojiki and Nihon shoki, represents the most generalized
conception of the deity of the sea. He inhabits an undersea palace,
and when agitated, causes storms. The Kakaishō author listed another
Nihon shoki example immediately after citing the more directly relevant
Hikohohodemi story: that of the hero Yamato Takeru. When Yamato
Takeru’s ship was assailed by a violent storm, a concubine of his threw
herself into the sea to save him, and the storm ceased.24

Taketori monogatari (ninth century) provides another example.
Kaguya-hime, the heroine, sends a suitor off to slay “the dragon” and
steal the priceless jewel from its head. When a storm threatens the
suitor’s ship, the helmsman attributes it to the enraged dragon and
urges the suitor to pray to “the deity” (kami). The suitor therefore
addresses the “helmsman god” (kajitori no on-kami) and promises to
desist; whereupon the thunder stops and a stiff wind finally drives the
ship ashore at Akashi.25 The dragon and the helmsman god seem to
be continuous with each other, and this helmsman, himself a
generalized sort of divinity, merges easily in turn with the Sumiyoshi
deity, as a passage from Tosa nikki (ca. 935) suggests.26

In Tosa nikki the author and his party, returning to the capital from
Shikoku, are off the Sumiyoshi coast when a storm arises. The
helmsman suggests that the Sumiyoshi deity wants something. When
minor offerings fail, the author’s party throws the most precious object
aboard, a bronze mirror, into the sea. The storm ceases immediately,
as it did when Yamato Takeru’s concubine offered her beauty to the
sea.27 Such concupiscence is typical of the dragon king, who in other
stories, too, creates a storm in order to get a treasure that he covets.28

In Genji’s case, that treasure is Genji himself. In other words, the Genji
narrative suggests that the dragon king (the sea god, Sumiyoshi)
created the storm in order to acquire him. Since he would not have

24 Aston, Nihongi, 206; Sakamoto Tarō et al., Nihon shoki 1:304.
25 Horiuchi and Akiyama, Taketori monogatari, Ise monogatari, 36–9.
26 Tanaka (Sumiyoshi Taisha shi 2:56) identified the helmsman deity with Sumiyoshi on
this basis.
27 Suzuki Chitarō et al., Tosa nikki, Kagerō nikki, Izumi Shikibu nikki, Sarashina nikki,
51–2; Miner, Japanese Poetic Diaries, 83.
28 The Nō play Ama dramatizes an example discussed in “The Disaster of the Third
Princess”; see Tyler, “The True History of Shido Temple.”
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done so if Genji had been flawed, he must have considered him
innocent of any significant crime.

Although “the same being [keeps] haunting [Genji’s] dreams,”29 he
ignores the dragon king’s summons, and the storm rages on. How,
indeed, could he respond? The Kakaishō author remarked that the
dragon king wants Genji for his daughter;30 but Genji, being only
human, cannot travel like Hikohohodemi to the sea god’s palace.
Instead he can accept the Akashi Novice’s hospitality and marry his
daughter. The fabulously wealthy Novice, in his seaside domain across
the Kinai–Kigai border, acts on this accessible earth as the dragon
king of the sea. Where Genji is concerned, he therefore also shares in
the power and will of Sumiyoshi.

Genji recognizes the continuity of nature and will between the dragon
king and Sumiyoshi, for when the storm redoubles in fury he prays to
Sumiyoshi,31 as the suitor in Taketori prays to the divine helmsman,
to help him. However it is his father who disposes him at last to heed
the call of the deep by putting it in terms of plausible action. As the
storm subsides and dawn approaches, the late emperor appears to
Genji in a dream. “What are you doing in this terrible place?” he
admonishes him. “Hasten to sail away from this coast, as the God of
Sumiyoshi would have you do.”32 He explains that, finding his favorite
son’s plight unbearable, “I dove into the sea, emerged on the strand,
and despite my fatigue am now hurrying to the palace to have a word
with His Majesty [Suzaku] on the matter.” Being in league with the
dragon king and Sumiyoshi, he actually went to consult with them in
the depths of the sea.

Soon, still well before dawn, the Novice’s boat arrives from Akashi.
Genji remembers his dream and wonders that the man should have
set sail so quickly through such tumultuous seas. And the Novice,
too, has dreamed. Early in the same month, a “strange being”
commanded him to prepare a boat for the journey to Suma, and on
the supernaturally appointed day he therefore set off, propelled by an
“eerie wind.” Genji considers the Novice’s invitation to Akashi, recalls
his father’s admonition, and accepts. On the way there, “The same
wind blew, and the boat fairly flew…One could only marvel at the will
of the wind.” The boat reaches Akashi at daybreak, and at the sight

29 TTG, 257; GM 2:223.
30 Tamagami, Shimeishō, Kakaishō, 320.
31 TTG, 258; GM 2:226.
32 TTG, 259; GM 2:229.
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of his guest the Novice “felt age dissolve and the years stretch out
before him; he bowed at once to the God of Sumiyoshi, wreathed in
smiles. The light of sun and moon seemed to him now to lie in his
hand.”33

The Novice’s prayers to Sumiyoshi
Sumiyoshi has at last given the Novice the son-in-law he desires, and
with him the hope that his granddaughter will one day be empress.
Such is the burden of the prayers that, as the reader learns later in
the same chapter, he has been addressing to Sumiyoshi for eighteen
years, daily at home and, more solemnly, in twice-yearly pilgrimages
to his shrine. In “Akashi,” however, his feeling of superhuman triumph
is tempered by his awe of Genji.

His trans-human quality stands out clearly only much later, in “Wakana
One,” when his ambition is all but realized. His granddaughter, now
married to the heir apparent, has just given birth (at the age of thirteen)
to a son destined to become emperor in his turn. She will be empress.
At the news, the Novice writes his daughter a letter to tell her, among
other things, the dream that began his quest:

“My dear, one night in the second month of the year when you were
born, I had a dream. My right hand held up Mt. Sumeru, and to the
mountain’s right and left the sun and moon shed their brightness on
the world. I myself stood below, in the shadows under the mountain,
and their light did not reach me. I then set the mountain afloat on a
vast ocean, boarded a little boat, and rowed away towards the west.
That was my dream…Then you were conceived.34

His joy, when Genji steps out of the boat at Akashi, acknowledges
this sacred dream, which thereafter governed his life. It must have
come from Sumiyoshi, who adopted the Novice as an instrument of
his will and so lifted him above the ordinary. The Novice also tells his
daughter to reflect that she is a henge (the direct manifestation of a
divine being), the same word that the bamboo cutter in Taketori used
for the moon-princess Kaguya-hime; and he instructs her to make a
pilgrimage of thanks to Sumiyoshi. With his letter he sends a box
containing the texts of all the vows he made to the deity at his shrine.
They astonish Genji. “How had a mere mountain ascetic managed

33 TTG, 261; GM 2:234.
34 TTG, 611; GM 4:114.
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even to conceive of such things?” he wonders, thinking of the Novice
“with growing awe.”35

It was the Novice himself who asked for his posting to Harima, as
Genji learned when he first heard of Akashi. Harima, and Akashi in
particular, had close ties with Sumiyoshi. According to Sumiyoshi
Taisha jindaiki, Jingū Kōgō was traveling eastward from Kyushu when
she enshrined the Sumiyoshi deity on Mt. Fujishiro in Kii. The deity
then declared a wish to reside in Harima. Accordingly, a length of fuji
(wisteria) vine was cast into the sea, and the deity announced that
he would live where it came ashore. That turned out to be Fujie, four
kilometers west of the mouth of the Akashi River. The land between
there and the river, known then as Nasuki-no-hama, was to be sacred
ground (shinchi) and the property of the Sumiyoshi Shrine.36 Another
stretch of coast belonging to the shrine was further west, in the vicinity
of Kakogawa.37 In the Harima interior, Jingū Kōgō gave the shrine
roughly a thousand square kilometers of timber forest (somayama),
and vestiges of Sumiyoshi prominence survived in this area even into
modern times.38 Also according to Jindaiki, the tomb of Jingū Kōgō’s
husband, Emperor Chūai, was built at Akashi with stone brought by
boat from the island of Awaji.39

Sumiyoshi Taisha jindaiki, which claims the date 731, is a history of
the Sumiyoshi Shrine. Its content parallels the corresponding Nihon
shoki passages to a degree, but it includes much else as well. Tanaka
Suguru, who studied the extant text in detail, concluded that it is
founded on a retouched copy made for Emperor Kanmu’s pilgrimage
to Sumiyoshi in 789, while Ueda Masaaki assigned it to some time
after 875.40 All authorities agree that it is earlier than Murasaki
Shikibu’s time. Could she have known it? Few people saw it because
it was a shrine treasure. Fukasawa Michio speculated that her uncle,
Fujiwara no Tameyori, secured her permission to read it while he was
governor of Settsu between 992 and 995.41 If the Akashi Novice’s
personal choice of Harima involved (in the author’s mind) the more
precise intention to settle on the sacred ground of Nasuki-no-hama,

35 TTG, 632; GM 4:168.
36 Sumiyoshi Taisha jindaiki, in Miyata, Nihon shomin seikatsu shiryō shūsei 26:39–40.
37 Sumiyoshi Taisha jindaiki, 40.
38 Sumiyoshi Taisha jindaiki, 36; Tanaka, Sumiyoshi Taisha shi 2:301.
39 Sumiyoshi Taisha jindaiki, 30.
40 Tanaka, Sumiyoshi Taisha shi 2:248–9; Ueda, “Kaijin no genzō,” 8.
41 Fukasawa, Genji monogatari no shinsō sekai, 17–19.
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this touch could have come only from Jindaiki;42 however, that, too,
is only speculation.

The Sumiyoshi Shrine and Jingū Kōgō
“Sumiyoshi” (also “Suminoe”) is first of all a place name. The Tale of
Genji and many other documents sum up the sacred presence there
in such expressions as Sumiyoshi no kami, which translates most
easily as “the Sumiyoshi deity.” However, this presence is really
composite. The Sumiyoshi Shrine at Naniwa had, and still has, four
major sanctuaries. The first three enshrine Sokotsutsu-no-o,
Nakatsutsu-no-o, and Uwatsutsu-no-o, the male deities of the bottom,
middle depths, and surface of the sea. The fourth, according to Jindaiki
as well as to shrine literature today, enshrines Jingū Kōgō. However,
according to the canonical Engi shiki, two other important Sumiyoshi
shrines, in Kyushu and in western Honshu, lacked this fourth sanctuary
(as they still do) and so honor only the triple deity of the sea.43

Moreover, after Murasaki Shikibu’s time the Sumiyoshi priest Tsumori
Kunimoto (1026–1102), an active and successful poet, redefined the
fourth sanctuary as the canonical poetess Sotōri-hime,44 under the
name Tamatsushima Myōjin. Thereafter Sumiyoshi was regarded as
a great patron of poetry. Thus the close link at Sumiyoshi between
the triple sea deity and Jingū Kōgō was not, strictly speaking,
inevitable. It represents the perspective of Kojiki, Nihon shoki and
Jindaiki. Murasaki Shikibu could have known no other.

According to Kojiki and Nihon shoki, the three Tsutsu deities were
born when Izanagi escaped from the underworld and purified himself
in the sea at a place in Kyushu called Tachibana no Odo.45 Both
sources identify them as the triple deity of Suminoe and the ancestor

42 The surviving Harima fudoki fragment tells of Jingū Kōgō enshrining on Mt. Fujishiro
not Sumiyoshi, but a child of the deity Niotsuhime (Akimoto, Fudoki, 483).
43 Ueda, “Kaijin no genzō,” 6–7.
44 The Japanese preface to the Kokinshū mentions Sotōri-hime, whose best-known poem
appears in the collection as no. 1110. Nihon shoki tells her story at length (Sakamoto Tarō
et al., Nihon shoki 1:440–4; Aston, Nihongi, 318–21; Cranston, A Waka Anthology,
Volume One, 85–7). She also appears in the Man’yōshū.
45 Kojiki and Nihon shoki describe Tachibana no Odo as being in “Himuka.” If this “Himuka,”
written with characters later pronounced “Hyūga,” corresponds to the later province of
that name, then Tachibana no Odo was in modern Miyazaki-ken. However, Miyazaki-ken,
in eastern Kyushu, is an unlikely setting for a story otherwise clearly situated in northern
Kyushu, above all in the old province of Chikuzen (Fukuoka-ken). Therefore the weight of
scholarly opinion redefines the meaning of “Himuka” and locates Tachibana no Odo in
Fukuoka-ken (Personal communication from John Bentley, May 2007).
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of the Azumi,46 a major seafaring (ama) clan based in northern Kyushu.
The Azumi supplied the priests of an important Sumiyoshi shrine there,
but they also spread far along both coasts of Honshu.47

The Sumiyoshi deity (Sokotsutsu-no-o, Nakatsutsu-no-o,
Uwatsutsu-no-o) first came to the attention of the Yamato court thanks
to a dramatic oracle delivered to Emperor Chūai through Chūai’s
empress, Jingū Kōgō. The oracle announced a land of riches across
the sea (Korea), one given to the emperor for his taking. However,
Chūai refused to believe it. Enraged, the power addressing him declared
that he would therefore not rule that land; no, the son that his empress
was to bear would rule it instead. In Nihon shoki, Chūai sickened and
died nearly five months later, but in Kojiki and Jindaiki he died on the
spot. As for the son, Kojiki and Nihon shoki allow the reader to assume
that the empress was already pregnant and that the child was Chūai’s.
However, Mishina Shōei gathered from both accounts that the
possessing deity (at this point still unidentified) had impregnated the
empress and that the child was his.48 Jindaiki makes this reading
explicit. The deity utters his reproach, and “That night the emperor
sickened and died. Thereupon secret commerce occurred [hisokagoto
ari] between the empress and the great deity.” An ancient gloss now
included in the text states, “This means that they engaged in the
intimate intercourse of husband and wife.”49 Soon, in a further
possession, the possessing powers identified themselves. Jindaiki
mentions the triple Tsutsu deity (Sumiyoshi); Kojiki adds Amaterasu;
and Nihon shoki, which names all four, adds others as well.50 Jingū
Kōgō’s story, and especially her presence in the fourth Sumiyoshi
sanctuary at Naniwa, suggests that Sumiyoshi is paramount among
these. Jingū Kōgō had indeed become the wife of Sumiyoshi, as she
continued to be in Usa Hachimangū takusenshū, a fundamental
document of the medieval Hachiman cult.51

Mishina Shōei characterized this union as a sacred marriage between
a deity and a divine woman of the sea, like the one between
Hikohohodemi and Toyotama-hime, the sea god’s daughter.

46 Kurano and Takeda, Kojiki, 71; Philippi, Kojiki, 69–70; Sakamoto Tarō et al., Nihon
shoki 1:94–5; Aston, Nihongi, 27.
47 Ueda, “Kaijin no genzō,” 7.
48 Mishina, “Ōjin Tennō to Jingū Kōgō,” 70.
49 Sumiyoshi Taisha jindaiki, 27.
50 The Nihon shoki account recalls the attempts made, in the “Aoi” chapter of Genji, to
identify the power tormenting Aoi.
51 Mishina, “Ōjin Tennō to Jingū Kōgō,” 74.
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Toyotama-hime gave birth on the shore to Ugayafukiaezu-no-mikoto,
the father of Jinmu, the founder of the imperial line; and it is also on
the shore that Jingū Kōgō bore the future Emperor Ōjin, whose
enormous tomb mound (kofun) at Konda, near Osaka, is the largest
in Japan. Mishina described her story and her son’s as one of the
kunitsukuri (“realm-making”) that celebrates a new era.52 This
association of renewal with the birth and reign of Ōjin recalls the
renewal brought about by Genji’s triumphant return to the capital from
Akashi and his shadow-reign through Reizei, his son.53

Kojiki (although not Nihon shoki) states that Jingū Kōgō’s distant
ancestor was Ame-no-hihoko (“Celestial Sun Spear”), a legendary
prince from the Korean kingdom of Silla, who arrived in Japan bearing
treasures associated with mastery of wind and sea. Ame-no-hihoko’s
descendants settled in Chikuzen province (northern Kyushu), where
Jingū Kōgō’s career began. Thus she came ultimately from the same
land across the sea that the possessing deity invited her earthly
husband, Chūai, to take, and that she then set out to conquer herself.

While she prepared her campaign, the triple Tsutsu deity promised in
another oracle to protect her person and to assure her success in war.
Indeed, she carried her conquest through thanks above all to
supernatural control of the tide, which overwhelmed the Silla army.
Therefore Jingū Kōgō first enshrined her protector not in Japan, but
in Silla.54 After returning to Japan and bearing her son, she founded
the deity’s first shrine in Japan at “Anato no Yamada-mura.” This is
the Sumiyoshi Shrine in Shimonoseki. Then she sailed eastward on a
path that would lead her and her son, via Naniwa and Ōmi province,
to Tsuruga on the Japan Sea, where the Kehi Shrine honors

52 Mishina, “Ōjin Tennō to Jingū Kōgō,” 68.
53 Fukasawa Michio (Genji monogatari no shinsō sekai, 12) suggested a connection between
Ōjin and Genji when he argued that the Jindaiki account of the sacred marriage between
Sumiyoshi and Jingū Kōgō inspired the Genji author to imagine the affair between Fujitsubo
and Genji—an affair that she then made the “core” (jiku) of her “tale of kingship” (ōken
monogatari). Although not especially persuasive, the idea is no less so than the one favored
by those scholars who believe, because of visible lexical influence in telltale spots, that
the affair between Genji and Fujitsubo is derived from Ise monogatari, especially the
“imperial huntsman” episode (no. 69). The thematic inspiration possibly provided by Ise
monogatari goes no further than an instance of transgressive lovemaking between the hero
and a priestess-princess. No consequences ensue.
54 Philippi, Kojiki, 263; Kurano and Takeda, Kojiki, 232; Sumiyoshi Taisha jindaiki, 30.
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Ame-no-hihoko’s sword. In other words, she followed the route that
her ancestor had taken long before.55

On the way, the triple Tsutsu deity declared his desire to reside at
“Ōtsu no Nunakura no Nagao,” so that he might watch the ships
passing back and forth.56 Jindaiki and Settsu fudoki confirm that this
spot was in Suminoe (Sumiyoshi) county of Settsu province. It
belonged to Tamomi no Sukune, whom Toyoshima Hidenori likened
to the Akashi Novice.57 Jingū Kōgō wished at first to become the
deity’s priestess, but the deity refused to accept her service, appointing
instead Tamomi no Sukune and his descendants in perpetuity.58

According to Jindaiki, she then declared her wish to reside together
with the deity; hence the fourth sanctuary of the shrine. Tamomi’s
descendants constituted the Tsumori clan, whose members appear
repeatedly in the records not only as priests of the Sumiyoshi Shrine,
but also as envoys to the continent.59 As priests, too, they participated
in overseas voyages, being entrusted with shipboard rites to ensure
safe ocean passage.60 In this way the Sumiyoshi deity continued to
support relations with the continent. Tsumori power seems to have
followed the westward spread of Yamato sovereignty and so to have
absorbed the sea deity of the Azumi clan of northern Kyushu.61

When the deity refused Jingū Kōgō’s offer of service, he promised to
guard the emperor, the imperial realm, and the people. Later, he
repeated his undertaking to defend the emperor and the realm as
pervasively as “mists rising in the morning and in the evening.”62

Jingū Kōgō’s fidelity to Sumiyoshi, her triumphs, and her long reign
had won this pledge of divine protection. The word “reign” is used
here advisedly. From the standpoint of later, accepted history Jingū
Kōgō was never more than a regent for her son, but Jindaiki is not
alone in referring to her repeatedly as tennō (emperor). Other examples
occur in the fudoki and elsewhere.63 Such early documents, especially
Jindaiki, therefore evoke a figure, historical for Murasaki Shikibu if not
for modern scholars, who so dominated her time that she commanded

55 Mishina, “Ōjin Tennō to Jingū Kōgō,” 122–3.
56 Aston, Nihongi, 237–8, Sakamoto Tarō et al., Nihon shoki 1:344.
57 Toyoshima, “Suma, Akashi no maki ni okeru shinkō to bungaku no kisō,” 172.
58 Sumiyoshi Taisha jindaiki, 31.
59 Ueda, “Kaijin no genzō,” 9.
60 Shinkawa, “Umi no tami,” 149.
61 Ueda, “Kaijin no genzō,” 10.
62 Sumiyoshi Taisha jindaiki, 34.
63 Mishina, “Ōjin Tennō to Jingū Kōgō,” 76.
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the title tennō, even though no enthronement rite had ever conferred
it on her.64 They therefore provide a model of imperial ambiguity—that
of someone both in and out of the imperial line—that recalls Genji as
well.

Genji as a “king from outside”
Two stories of imperial birth on the shore have been cited above: those
of Jinmu and Ōjin. The sea and its powers are prominent in both, but
there is also a difference between the two. Scholars of Japanese
mythology associate the birth of Jinmu with a “southern line” of myth,
in which a divinity from the upper world visits the sea god’s palace
and marries his daughter. In contrast, the story of Ōjin belongs to a
“northern line” associated with Ame-no-hihoko and Silla. This line,
unlike the southern one, includes the shamanic element represented
by Ōjin’s mother and especially prominent, well into historical times,
at the great Hachiman Shrine at Usa, in northern Kyushu. According
to Mishina Shōei, these two lines merged in the Hachiman cult, which
came to regard Ōjin as Jinmu reborn.65 Both seem to underlie Genji’s
experience.

Genji’s triumphal return to the capital is accomplished by a hierarchical
coalition of sea powers whose particular interests give a distinct
character to each, but who are nonetheless continuous with one
another. (1) The most junior, because the most active and
messenger-like, is the spirit of Genji’s father. The Kiritsubo Emperor
wants to spare his favorite son the anguish of further exile and restore
him to his rightful place in the world, and to this end he collaborates
with the Akashi Novice and Sumiyoshi. (2) The second, intermediate
in rank, is the dragon king (sea god), in the visible person of the Novice.
The Novice is desperate to marry his daughter to a great lord from the
heights that he himself once abandoned, in order to restore the fortunes
of his house, and for that he has long prayed to Sumiyoshi. Where
Genji is concerned, he, too, is an instrument of Sumiyoshi. (3) The
third is the Sumiyoshi deity, whose nature includes that not only of
the three depths of the ocean, Jingū Kōgō’s allies, but of Jingū Kōgō
herself. In spirit, Jingū Kōgō therefore participates directly in restoring
Genji to glory, just as, in life, she worked to assure the glory (judging
from the size of the Konda tomb) of Ōjin’s reign. Sumiyoshi’s efforts

64 The character used in Nihon shoki to report her death (hō/kuzureru) shows that the
compilers considered her to have reigned as tennō (Personal communication from John
Bentley, June 2007).
65 Mishina, “Ōjin Tennō to Jingū Kōgō,” 100.
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on behalf of Genji therefore suggest, behind Genji, the latent image
of Ōjin, whose anomalous position in the imperial lineage needs no
emphasis.

Sumiyoshi’s role is similarly anomalous. Izumiya Yasuo described the
Ame-no-hihoko myth, hence that of Jingū Kōgō, as unrelated to the
religion (shinkō) of the Yamato court; while the Genji scholar Hirota
Osamu, noting the peripheral role Sumiyoshi plays in Kojiki or Nihon
shoki (focused as these are on the orthodox imperial line) called him
an “alien deity” (ikyō no kami).66 Such views highlight the meaning
of Genji’s passage from Suma to Akashi. Genji comes under
Sumiyoshi’s protection (the great storm having been a device to this
end) by crossing from the “inner” Kinai region, under direct imperial
sway, into the “outer” Kigai, the Akashi Novice’s domain; and since
the Novice’s figurative value is that of the dragon king, the Kinai–-Kigai
border functions as the boundary between land and sea. Therefore it
is from the sea, figuratively speaking, that Genji returns to the capital
(the land, the imperial realm). This movement, too, associates him
with the image of Ōjin, whom both Mishina Shōei and Izumiya Yasuo
described as embodying the motif of the sun-child born of the sea.67

Speaking more generally, Genji returns to reclaim his inherent
“kingship” (ōken) as what some have called a “king from outside”
(gairaiō).68

The Yasoshima matsuri
If Genji can be thought to achieve “kingship,” however veiled, the
narrative should hint, however discreetly, at accession to it. In practice,
this means looking for the shadow of a Daijōsai (the imperial accession
rite). In recent decades scholars have done so. In 1989, Abe Yoshitomi
argued that every major step of the Daijōsai is obliquely encoded in a
series of events that take place in “Momiji no ga,” “Sakaki,” “Suma,”
and “Akashi.”69 Major examples are Genji’s transgressive (according
to Abe) affair with the aging Dame of Staff, his transgression with
Oborozukiyo, and the great storm, which functions as a ritual
purification. However, others have preferred to pursue the possibility
offered by the Yasoshima matsuri.

66 Izumiya, “Richū zenki no shinwateki seikaku,” 14; Hirota, “Monogatari ron to shite no
ōken ron to Kiritsubo no mikado,” 50.
67 Mishina, “Ōjin Tennō to Jingū Kōgō,” 86; Izumiya, “Richū zenki no shinwateki seikaku,”
14.
68 Toyoshima, “Suma, Akashi no maki ni okeru shinkō to bungaku no kisō,” 179.
69 Abe Yoshitomi, “Genji monogatari no Suzaku-in o kangaeru.”
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Ichijō Kanera first raised this possibility in his Genji commentary, Kachō
yosei (1472). Genji returns to the capital at the end of “Akashi.” In
the next chapter (“Miotsukushi”) he makes a formal pilgrimage to the
Sumiyoshi Shrine, accompanied by the whole court, “to give thanks
for many answered prayers,”70 and on his way back “he under[goes]
the most solemn purification” at Naniwa.71 Kanera linked this
purification to the Yasoshima matsuri, an imperial purification rite once
performed in the year after a Daijōsai.

In 1989, Mitani Kuniaki published an influential development of
Kanera’s remark. More recently, Kawazoe Fusae developed both his
thesis and Abe’s to argue that Genji’s exile to Suma, his passage to
Akashi, and his subsequent return to the capital constitute a
shadow-Daijōsai, which is then followed, as indeed it once was in
history, by a (shadow) Yasoshima matsuri.72

The Yasoshima matsuri (literally, “ritual of the eighty [that is, many]
islands”) appears twenty-two times in historical records, as well as in
a good many waka poems. It probably originated in the fifth century,
and it died out soon after the beginning of the Kamakura period
(1185–1333).73 The rite took place at Naniwa, in an area dominated
by the Sumiyoshi Shrine, and all speculative lists of the deities invoked
include Sumiyoshi.74 Its name suggests that it involved several
now-vanished islands near the mouth of the Yodo River, but by the
mid-Heian period only the one called Tamino seems to have mattered.
Jindaiki mentions the “deity of Tamino island” as a “child deity of
Sumiyoshi.”75 The shrine there, Tamino-shima Jinja, was built in
869.76 In “Miotsukushi” an exchange of poems between Genji and
the lady from Akashi suggests that both, separately, underwent
purification on Tamino. A poem by the Sumiyoshi priest Tsumori
Tsunekuni, written on the occasion of the Yasoshima matsuri of 1191,
also celebrates the purification there.77

70 TTG, 289; GM 2:302.
71 TTG, 291; GM 2:306.
72 Mitani Kuniaki, “Miotsukushi no maki ni okeru eiga to tsumi no ishiki,” 235–48; Abe
Yoshitomi, “Genji monogatari no Suzaku-in o kangaeru”; Kawazoe, Genji monogatari hyōgen
shi.
73 Okada Shōji, “Nara jidai no Naniwa gyōkō to Yasoshima matsuri,” 60.
74 Tanaka, Sumiyoshi Taisha shi 2:383.
75 Sumiyoshi Taisha jindaiki, 23.
76 Koyama, Genji monogatari: kyūtei gyōji no tenkai, 204.
77 Shin gosenwakashū 1604; cited by Tanaka, Sumiyoshi Taisha shi 2:404.
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Between 699 and 771, five emperors went to Naniwa in the year after
their Daijōsai; presumably the Yasoshima matsuri was performed on
these occasions.78 However, Kanmu (r. 781–806), who moved the
capital to Heian-kyō, instituted another purification ritual at the more
convenient Karasaki, near Ōtsu, at the southern end of Lake Biwa. No
emperor ever went again in person to Naniwa.79 Instead, the ritual
manual Gōke shidai (late eleventh century) describes how, in the year
after a Daijōsai, a naishi (female court official), properly the emperor’s
nurse, carried a box containing one of the emperor’s robes to Naniwa.
A master of the wagon, the “Japanese koto,” went with her. An altar
was then erected on the shore, probably on Tamino. To the sound of
the wagon, the naishi opened the box and, facing the sea, shook the
robe. This was the heart of the rite.80

The first Yasoshima matsuri mentioned explicitly in the records is that
of Emperor Montoku (r. 850–858), in 850. Many later emperors had
it performed as well, although not all. Those of interest in connection
with The Tale of Genji include Daigo, Suzaku (r. 930–946), Murakami
(r. 946–967), Reizei (r. 967–969), and Sanjō (r. 1011–16). The last
was Go-Horikawa (r. 1221–32).81 Murasaki Shikibu set the early part
of her tale precisely in the time during which the Heian period
Yasoshima matsuri was done most faithfully.

However, whether or not the Genji of “Miotsukushi” has just been
through a shadow-Daijōsai, he is not on the face of it an emperor, and
for that reason he cannot be imagined going through a Yasoshima
matsuri proper.82 In any case, he visits Naniwa in person, unlike any
Heian emperor. Some have therefore suggested that his purification
at Naniwa consisted in practice of a rite known as Nanase no harae
(literally, “purification on the seven shoals,” but perhaps, more simply,
“sevenfold purification”). This rite would therefore have had, in Genji’s
case, the value of a shadow-Yasoshima matsuri.83 Indeed, some

78 Okada Shōji, “Nara jidai no Naniwa gyōkō to Yasoshima matsuri,” 59–60.
79 Okada Shōji, “Nara jidai no Naniwa gyōkō to Yasoshima matsuri,” 63–4.
80 Okada Shōji, “Nara jidai no Naniwa gyōkō to Yasoshima matsuri,” 60. Tanaka Suguru
discussed the rite at much greater length in Sumiyoshi Taisha shi 2:376–420.
81 Tanaka, Sumiyoshi Taisha shi 2:376–7.
82 Engi shiki also mentions that the Yasoshima matsuri could be done also for the heir
apparent or the empress (chūgū), but scholars seem not to have made an issue of this
wider scope for the rite. See Okada Shōji, “Nara jidai no Naniwa gyōkō to Yasoshima
matsuri,” 64.
83 For example, Mitani Kuniaki in “Miotsukushi no maki ni okeru eiga to tsumi no ishiki,”
240.
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authoritative versions of the text (for example, SNKBT 2:115) mention
nanase, although others (for example, GM 2:306) have instead nado
(“and so on”). The Tyler translation, which relied on the latter, reads,
“At Naniwa he underwent the most solemn purification.” Adding the
nanase might yield, “At Naniwa he underwent the most solemn
sevenfold purification.” The Nanase no harae therefore sounds possible.
However, Yoshikai Naoto showed that, although this purification could
be done at Naniwa (as at Karasaki and in Heian-kyō itself, on the banks
of the Kamo River), it could not have been, even there, a reduced
version of the Yasoshima matsuri because it was not a shrine rite at
all, conducted by Shinto priests. Instead it was an Onmyōdō rite,
conducted by yin-yang practitioners,84 and was therefore akin to the
Onmyōdō purification rite that precedes the great storm in “Suma.”
Yoshikai found no evidence to support the proposition that Genji’s
purification at Naniwa was a Nanase no harae.85

Two other items have been cited to argue that Genji’s purification at
Naniwa acts out a sort of latent kingship. One is the location of the
ceremony: the island of Tamino. The Yasoshima matsuri hypothesis
requires that access to Tamino should have been restricted to a very
great lord seeking purification at that level, but no evidence to that
effect exists. Since the lady from Akashi goes there for the same
purpose, anyone of some standing could apparently do so. The second
has to do with the Yasoshima envoy’s departure. Gōke shidai states
that when the naishi envoy started back toward the capital, the singing
girls of Eguchi (at the mouth of the Yodo River) gathered to her train,
from which they received largesse. Similarly, when Genji started home,
“Singing girls crowded to his procession, and all the young gallants
with him, even senior nobles, seemed to look favorably on them.”86

However, this does not mean that the singing girls (asobi) treated
Genji’s train as an imperial envoy’s. Documents of the time show that
they sought to derive whatever benefit they could from the passage
of every wealthy lord or lady.87

The Yasoshima matsuri hypothesis therefore dissolves, and with it the
hope of finding veiled evidence of a Daijōsai. However, Kawazoe Fusae
advanced an intricate argument to support another line of reasoning.
She suggested that Genji’s night in the “kitchen” after lightning had
struck his part of the Suma house, and his vision of his father there,

84 Yoshikai, Genji monogatari no shinkōsatsu, 445.
85 Yoshikai, Genji monogatari no shinkōsatsu, 460.
86 TTG, 292; GM 2:307.
87 Goodwin, Selling Songs and Smiles, 11–27.
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corresponds to the practice of the Daijōsai, during which the new
emperor eats and sleeps with the ancestral spirits;88 and that the
province of Harima had a special place in the development of the dual
Yuki-no-kuni, Suki-no-kuni structure of the Daijōsai.89 In order to
connect Genji’s experience to the agricultural, celestial sun-deity cult
underlying the historical Daijōsai, she found herself obliged to argue
that the Akashi Novice’s Sumiyoshi is a deity not only of the sea, but
of rice. She therefore characterized the lady from Akashi as a “water
woman” (mizu no onna), meaning a “paddy woman” (ta no onna), a
woman associated with the fresh water that nourishes the crops. In
this way she argued that Genji’s marriage to the Novice’s daughter
shadows the Daijōsai marriage between the new emperor and the
fructifying source of plenty for his realm.90 In reality, however, nothing
associates this lady with any water but that of the sea.

Genji’s sovereignty
A distinction made by Abe Yoshitomi and others helps to clarify the
situation. Abe distinguished two possible modes of sovereignty. He
called the first kōken, the “emperorship” characteristic of the Japanese
sovereign in particular, and that assumed by attempts to link Genji’s
experience to the Daijōsai. The second, ōken, then designates a more
generalized conception of “kingship” or sovereignty. After presenting
his detailed argument for an encrypted Daijōsai, Abe acknowledged
that Genji’s rise nonetheless lifts him above “emperorship” to a
“kingship” achieved at “the level of physis.”91 He defined physis (a
Greek word) as “the essence of nature, or the absolute energy hidden
within the earth.”92 Thus, despite his search for a Daijōsai between
the lines of the narrative, Abe recognized Genji as a hero whose greater
glory comes from depths beyond local title, custom, ritual, or
precedent: a hero whose singular destiny is his alone. Abe’s physis
resembles the deep, propelling force exerted in Genji’s favor by the
powers of the sea.

These powers are at work as visibly in the events associated with the
storm and its aftermath as they are in the Hikohohodemi myth. Genji,
whose domain is the capital (the mountains), stumbles (the loss of
the fishhook) when he is caught in bed with Oborozukiyo. This enrages

88 Kawazoe, Genji monogatari hyōgen shi, 353.
89 Kawazoe, Genji monogatari hyōgen shi,359–63.
90 Kawazoe, Genji monogatari hyōgen shi,364–5.
91 Abe Yoshitomi, “Genji monogatari no Suzaku-in o kangaeru,” 11.
92 Abe Yoshitomi, “Genji monogatari no Suzaku-in o kangaeru,” 1.
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those who back his elder brother and gives them an excuse to get rid
of him (Honosusori’s anger). He therefore retreats to the shore at
Suma, feeling deeply wronged. From there Sumiyoshi (Shiotsuchi no
Oji)93 leads him to the Akashi Novice’s (sea god’s) residence. Genji
marries the Novice’s daughter (Toyotama-hime), who is pregnant when
he returns to the capital and triumphs over Suzaku and his faction.
She then bears him, beside the sea, a child who will engender an
emperor. This child is a daughter, not a son as in the myth; but no
Heian hero, not even Genji, could have fathered a dynastic founder.
Since a commoner could overtly merge his lineage with that of the
emperors only through a daughter, a son could neither have lifted Genji
higher nor answered the Novice’s prayers to Sumiyoshi. The change
from son to daughter therefore transposes the myth into a Heian
setting. As for the Novice’s daughter, she ranks too far below Genji
either to claim or to receive open acknowledgment as his daughter’s
mother. It is Murasaki (Tamayori-hime) who will rear the little girl for
the high station to which Sumiyoshi destines her, while she herself
fades into the background of Genji’s life.

Genji’s exile thus follows the pattern of the myth. Study of this myth
from the perspective of the imperial accession rite shows that this rite
originally involved a sacred marriage between a celestial deity and a
woman of the nether world, thanks to which the celestial deity (the
new emperor) assumed the quality of an earthly sovereign; and that
the marriage between Hikohohodemi and the sea god’s daughter is a
model of this rite. There are many parallels (lexical items, accessories,
and actions) between the Daijōsai and the sea god’s welcome to
Hikohohodemi.94 Echoes of the Daijōsai seem therefore to be present
in the narrative after all, but the implied “enthronement” has nothing
to do with Heian “emperorship” proper. Genji never seeks to overthrow
his brother, as the Kokiden Consort apparently suspects him of doing.
Instead, the issue for the author seems to be the hero’s acquisition of
supreme personal prestige outside the framework of the imperial
succession—a prestige that will not survive him. As noted in earlier
essays, Genji regrets in “Wakana Two” having been unable to found
through Reizei (who has no son) a continuing line of emperors, but
the author surely never meant him to do so. His supremacy is for one
generation only, and it lies outside established forms. Hikohohodemi’s

93 In the myth it is Shiotsuchi no Oji who urges and arranges Hikohohodemi’s passage to
the undersea palace. Thus he combines the roles played by Genji’s father and the Sumiyoshi
deity in the tale. He appears in Jindaiki (34), too, as a direct agent of Sumiyoshi.
94 Kawakami, “Toyotama-hime shinwa no ichikōsatsu,” 103–6.
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triumph over his elder brother, in a world of essential patterns far
removed from particular Heian practice, therefore offered the author
a model that required her only to change the hero’s child into a girl.
Her hero shines once and then is gone.

Further evidence strengthens the connection between the myth and
a generalized acquisition of sovereignty, and connects its sea god to
Sumiyoshi. Toyotama-hime and her father, together, are the marine
deity of the Azumi clan.95 They are therefore another way of
describing the triple sea deity born of Izanagi’s purification after his
escape from the underworld—the deity who spoke through Jingū Kōgō
in the original oracle and who then became Sumiyoshi. The fourth
Nihon shoki variant of the story even has Hikohohodemi setting out
for the undersea palace from Tachibana no Odo, where Izanagi purified
himself.96

Because the Azumi provided the food offerings for the Daijōsai, Miyake
described Hikohohodemi’s marriage to Toyotama-hime as, among other
things, an affirmation of the clan’s proud service to the imperial
house.97 The Akashi Novice’s role parallels theirs, as Genji’s parallels
Hikohohodemi’s. Miyake further suggested that Hikohohodemi’s story,
culminating in the birth of Emperor Jinmu, was added to that of the
imperial lineage between the mid-seventh and the early eighth
centuries, thanks to the power of the Azumi clan.98

In contrast Honosusori, the elder brother, is the ancestor of the Hayato,
a Kyushu people whose long resistance to Yamato domination ended
for good in 721. The dance of the Hayato (Hayato-mai) was presented
at the palace annually, in token of Hayato fealty, and in this spirit the
Hayato, too, took part in the Daijōsai.99 According to Shoku Nihongi
(797) and Fusō ryakki (ca. 1100), the court prayed for victory over
the Hayato at the great Hachiman shrine at Usa, and the final campaign
against them was led by the Hachiman priestess Karashima no Masa.
Masa, the “staff” (mi-tsue), or vessel of the deity, therefore played
the same role as Jingū Kōgō in the Silla campaign.100

95 Matsumae, “Toyotama-hime shinwa no shinkōteki kiban to hebi nyōbō tan,” 90–1;
Miyake, “Umi no sachi yama no sachi shinwa no keisei ni tsuite,” 7–10.
96 Miyake, “Umi no sachi yama no sachi shinwa no keisei ni tsuite,” 7.
97 Miyake, “Umi no sachi yama no sachi shinwa no keisei ni tsuite,” 9.
98 Miyake, “Umi no sachi yama no sachi shinwa no keisei ni tsuite,” 13.
99 Miyake, “Umi no sachi yama no sachi shinwa no keisei ni tsuite,” 2, 5.
100 Mishina, “Ōjin Tennō to Jingū Kōgō,” 77–9.
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Genji and Suzaku
Haruo Shirane identified Honosuseri with Suzaku in the tale, but in
practice this correspondence has not received much attention. The
Kakaishō author implied it, but he did not mention it. Many pages of
the preceding essays have been devoted to the relationship between
the two brothers and to the proposition that it is complex, meaningful,
and even dramatic. However, most readers take the narrator at her
literal word and believe the brothers to be close, with only warm
feelings for each other. Suzaku viewed in this way may be weak, but
he is also kind, tolerant, upright, and without personal bitterness
toward Genji. He has even been described as simply Genji’s “inevitable
shadow.”101 Nonetheless, the defeated Honosuseri (if he were a
character anything like as developed as Suzaku) could hardly help
resenting his brother’s victory deeply. The Tale of Genji read in this
light acquires a new depth that in no way displaces its more obvious
brilliance. Nearly three decades ago Mitoma Kōsuke reached a
comparable, although less-developed conclusion. Citing the
Hikohohodemi myth, among other examples from early literature, he
classified the story of Genji and Suzaku, through Part One of the tale,
as an example of what he called the basshi seikō tan (“younger brother
outdoes elder”) pattern.102 In Part Two, however, the Genji author
carried the story of the brothers far beyond anything suggested either
by the myth itself or by its historical association with Sumiyoshi and
the Azumi. Hikohohodemi and his line triumphed forever over the
Hayato, but the story that begins in Part Two takes a different course.

It is in Part Two (“Wakana Two”) that Genji makes his second and
last pilgrimage to Sumiyoshi. The occasion is grand, and the narrative
gives it generous space, but it raises few questions, and perhaps for
that reason it is relatively little discussed. It seems to close a phase
of Genji’s life. The main reason for the pilgrimage is the Akashi
Novice’s insistence that his daughter should go to Sumiyoshi and thank
the deity for answering his prayers. Genji takes the occasion to renew
his own thanks as well.

It was the middle of the tenth month; the kudzu vines clambering
along the sacred fence had turned, and the reddened leaves beneath
the pines announced not only in sound the waning of autumn. The
familiar Eastern Dances, so much more appealing than the solemn
pieces from Koma or Cathay, merged with wind and wave; the music

101 Yamakami, “Suzaku-in,” 252.
102 Mitoma, Genji monogatari no minzokugakuteki kenkyū, 342–4.
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of the flutes soared on the breeze through the tall pines, conveying
a shiver of awe not to be felt elsewhere; the rhythm, marked on strings
rather than on drums, was less majestic than gracefully stirring; and
the place lent its own magic to the whole…Dawn broke slowly, and
the frost lay thicker still. While the cressets burned low, kagura
musicians too drunk by now to know what they were singing gave
themselves to merrymaking, oblivious to the spectacle they made,
yet still waving their sakaki wands and crying “Ten thousand years!
Ten thousand years!” until one imagined endless years of happy
fortune.103

The scene recalls the close of Zeami’s famous Takasago, when the
Sumiyoshi deity, in the form of a beautiful young lord, dances to the
music and chorus of his people;104 but in the tale the scene is poignant
as well. The shadows are falling over Genji and Murasaki, whom “ten
thousand years” do not await, and over Suzaku as well. Sumiyoshi
has had his way, but all he has done now merges into the greater
current of karma and time.

Conclusion
According to medieval legend,105 Murasaki Shikibu’s initial conception
of the tale sprang from personal distress over the exile of Minamoto
no Takaakira (914–982) to Kyushu in 969. She therefore wrote the
“Suma” and “Akashi” chapters first, in a creative rush, and added the
others one by one only later. Takaakira’s exile may not really have
inspired her that directly, since she was not even born until the early
970s. However, the pathos of exile was so familiar to her from Chinese
literature that allusions to the exile of the great Tang poet Bo Juyi
(772–846) pervade “Suma.” Beside Takaakira, she also knew several
other examples, including Ariwara no Yukihira (818–893), who
preceded her hero at Suma; Fujiwara no Korechika (974–1010), a
contemporary of hers; and above all the great statesman and scholar
of Chinese Sugawara no Michizane (845–903), whose unmerited exile
to Kyushu, where he died, had enormous repercussions. The “Suma”
narrative alludes to it poignantly.

If the sorrows of exile aroused Murasaki Shikibu’s personal and
imaginative sympathy, and if she wished to bring her hero back from

103 TTG, 633–5; GM 4:171–5.
104 In painting, the Sumiyoshi deity’s canonical form is that of an old man, one perhaps
resembling Shiotsuchi no Oji. This vision of him in Takasago is unique.
105 Told, for example, in the introduction to Kakaishō (Tamagami, Shimeishō, Kakaishō,
186).
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them to unheard-of honor, then the will of the Sumiyoshi deity
furthered her purpose, and the associated Hikohohodemi myth gave
her the pattern of her story. Her genius transmuted it into something
wholly new.
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